PERSPECTIVES ON IOSEPA
by Matt Kester
Hello, everyone. My first experience with the Mormon Pacific Historical Society was
when I was a student at BYU – Hawaii and I got a job to make flyers for the Mormon Pacific
Historical Society Conference and I ran off one afternoon when I shouldn’t have and I got
fired and I haven’t been back since. But, I’m glad as the archivist at BYU - Hawaii I get to see
all of the things that have to do with MPHS history; we have all of the proceedings and
everything, so it is an honor to be able to come and address you. So, thank you so much for
allowing me to present.
It is a privilege to be here with you for many reasons but I’m really grateful to be
able to share some of my thoughts on the Hawaiian settlement town of Iosepa (Skull Valley,
Utah). As far as this audience goes, I imagine that there’s quite a few of you who know as
much about Iosepa as I do, as far as the particulars of the community and the history. So I’m
not going to belabor what a lot of us know but I want to look at some different ways of
thinking about Iosepa. I presented on Iosepa in 2002 at the Association of Asian-American
Studies Annual Conference in San Francisco. It was the reactions from the audience from
my presentation at that conference that prompted me to reconsider the ways that I
represent Iosepa today, both in writing and how I present it.

Courtesy www.livevicariouslythroughus.blogspot.com
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My presentation that day related a lot of the basic historical information on Iosepa. I
knew that this audience wouldn’t really be familiar with much of the story and so we went
through the stories that you’re also familiar with: the growing population of Kanaka Maoli
in Salt Lake from roughly 1874 to 1889, the reaction of their white neighbors in the 19th
ward and surrounding areas to the growing community, which was not positive, the
establishment of the Iosepa Agricultural and Stock company and the purchase of the John T.
Rich Ranch in 1889, and the arrival of the first 48 settlers in northern Skull Valley on
August 28th. We went through and resolved this general history of Iosepa.
I went through this tumultuous decade, what I feel was this tumultuous decade, of
the 1890’s; the first eleven or twelve years of the Iosepa and the extreme hardships and I’ll
talk a little bit about why they were so difficult. But, the eventual transformation of the
town with more economic prosperity is called the turn of the century then the
abandonment of the town at the height of its success and the height of its stability in this
very difficult first eleven years. If there’s ever a time to pull up the stakes and go home
because it’s not working, this is it. But in 1915 and 1917, it’s a much more stable and
prosperous period in turning a profit so there’s that interesting, “Why did that happen?”
And although many in the audience were generally interested, at least they nodded
and smiled at me, it was not really in the sense that I hoped. It was perceived by many as
interesting, fascinating, but not necessarily for its explanatory power but kind of, “Wow,
you know? Gee, isn’t that odd? Well, what do you know? That’s a nice story.” And I didn’t
really get why that was the reaction I was getting. I mean this was in San Francisco, a city
with probably a permanent Kanaka Maoli residence since 1846. There’s always been
Hawaiians livings in San Francisco; there’s probably at least one permanent resident since
1846. Not including the many Kanaka Maoli visitors between 1835 and 1846 on ships, on
the fur trade, we have all of these accounts of Kanaka Maoli who were coming to the
California coast on ships, from Richard Henry Dana to the establishment of Sutter’s Fort; he
had six Hawaiians who erected the first building at Sutter’s fort--a “pili grass” hale!
And so, I’m thinking to myself, “Come on everybody, get with it. This is an important
story.” It just seemed that they saw Iosepa not so much as a novelty but kind of an
interesting sidebar, if you will. But the problem, I soon realized, was not at all with the
audience but with my presentation; my presentation of the narrative. Like other historians
before me, I had committed the sin of omission about Iosepa. I presented a history of
Iosepa that was neatly packaged with tidy little borders and boundaries and begins in 1889
and ends in 1917 and here are the important points in between. . . “Once the community is
firmly situated in this waste of Skull valley, the inhabitants remain there and they’re kept in
isolation as history marched on in Hawaii and marched on in Utah until the towns’
abandonment after the announcement that a Mormon temple would be built in Laie.” Not
meaning to communicate that, that was, nevertheless, the balance I put on the narrative
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and that many have put on the narrative; it simply does not have a whole lot of context or
depth. And so I didn’t get much farther than anybody else after I get to the part where
there’s this unanimous decision by the towns inhabitants to return to Hawaii. My narrative
makes it about as far as a lot of people’s, right? About fourteen miles west of Mount Timpi
station we leave the Iosepa settlers and that’s it.

Iosepa Cemetery (Courtesy Bill Yanneck)
And so, this neatly packaged narrative sounds most ridiculous, in a sense, to those
who are the descendants of these Kanaka Maoli settlers, whether they’re living in Hawaii or
Utah. Those who were raised on stories of Iosepa know that life, of course, continued for all
of the Iosepa settlers and that Iosepa was never really out of their minds. So, today I want
to present two perspectives on Iosepa in order to, I hope, offer a richer, more complex and,
hopefully, a more interesting portrait of the town. At the very least, I do want to atone for
my sins of omission four years ago in that I unwittingly presented Iosepa history as this
quirky vignette, this interesting sidebar in history of both Hawaii and the West.
The two ideas that I want to address today, the first is that I think that Iosepa
occupies an essential position between late eighteenth and early nineteenth century
settlements of Kanaka Maoli in the Pacific Northwest and in California and the growing
community of Pacific Islanders in the western United States today, not just in Salt Lake
Valley, but in Washington, California, Nevada, and all over the West. And I also believe that
the phenomenon of Kanaka Maoli and other Pacific Island peoples embarking on voyages
during the same periods which continues today is not new but is a continuation of the same
voyaging tradition that populated both western and eastern Oceania. These whaling ships,
other ships that would come through that came to visit Honolulu and visit Wahiawa, these
were opportunities as well for people to voyage, to jump on. And, these opportunities were
eagerly accepted by many throughout the islands. I really see this as a continuation of a
voyaging tradition that people of Oceania in the first place and to make a break between
these arbitrary orders of, “here is the beginning of contact colonialism where everything
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changes, everything is different, every single paradigm shifts.” Not to downplay in any way
the differential power of relationships within that colonialism but, at the same time, there
were opportunities. There was agency on the part of all Pacific Islanders in taking
advantage of and in adapting to new situations as they presented themselves.
Now, this is not a new argument--Epeli Hau’ofa offered this new paradigm for
Pacific studies decades ago. I’m indebted to his legacy and to the work of many other
scholars who have embraced and elaborated this broader vision of Oceania, My
contribution, I hope, will be to situate Iosepa in the context of two expanding regions in the
nineteenth and twentieth centuries: The expansion of Oceania north and east and the
extension of the United States hegemony west and south. And they kind of come into one
another and create these different opportunities for movement, for voyaging. The second
perspective I want to bring to Iosepa is that I want to suggest some ways to create a richer
portrait of Iosepa in the context of the American West itself, where it was situated, and the
space in which it existed.
I’m interested in not only in how the historical processes that shaped the region
affected Iosepa as a town and community but how Iosepa played a role in shaping the
region, as well. To do this, I think that it is important to foreground the concept of place as a
way to investigate historical processes, to start with a place. Historians, especially, are used
to starting a process. You look for a process and then you identify a place where it
happened and the places become almost interchangeable. Because, what you are really
interested in is these processes where there is an economic process, where there’s a kind of
movement, and place becomes, “Well, this happened here and it happened here, and it
happened here.” But, to foreground a sense of place and look at how historical processes
affected it and changed it and look how different communities and different groups of
people come into a place and interpret it. Why did they come there in the first place? What
brought them there?
In this, I take a cue from both cultural geographers and folklorists who have long
recognized that spaces and places are very different things. They can function in many of
the same ways but they are very different things. A place, although, has a certain kind of
meaning and significance. Significance is created both by those who call it home and others
for whom where it remains a part of a collected memory. People create identities for places
and as with people, these identities are often multiple and conflicting and sometimes these
identities that a place has, based on the experiences that people have there and they bring
to it create different kinds of places; places can have these multiple identities for these
different communities. The significance of a place is created and recreated in the stories
told about it and the lives lived there within it. And Skull Valley, Utah is, of course, no
exception.
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To start with this first idea to kind of create a broader context for Pacific Islander
voyaging and Kanaka Maoli voyaging in the nineteenth century. I wanted to start with some
data from census records. Nations periodically count and collect data of all their citizens for
obvious reasons. For historians this census data contains quite a lot of valuable
information. Let’s look at some past United States census reports from two western states –
Washington and Utah from 1850, 1860, and 1900. In 1850, the Clark County Washington
census list 25 Kanaka Maoli, Kanakas as Sandwich Islanders, as permanent residents. They
are all men and they are all between the ages of 24-35. Roughly one-third are married to
women of their previous indigenous groups. Of these 25, three of their surnames are
Kanaka, two are Hawai’i, one is Honolulu and one is Kauai; several others appear to be
variations on these new names that are taken in this new context. Most are employed as
laborers if their occupation is listed at all. One, Dick Hawai’i who probably went by Hawai’i
Dick and appears all over different ships throughout this time is employed as a steward
suggesting that he had some kind of experience working on and has a different status; He’s
not a common laborer, he’s a steward.
The 1860 census of the same county lists twenty-one Kanaka Maoli residents,
fourteen with the same surname who shared the same last name, Kalepa. Three people
shared the surname Kea and the Kea family consists of two men and a thirty year-old Betty
Kea. When the census lists the ages, they are always these neat and tidy numbers: 40, 30,
25, 35, 55 which suggests that they’re probably guesses as to how old everybody is so it
becomes kind of difficult to figure out. Here are these people with the same surname and
they’re ages are essentially guessed at so it’s hard to figure out the relationship of those
people. The Kalepa family consists of three 40 year-old men, two 30 year-old men, a few
men aged 20, a 31-year-old woman named Mary Kalepa and an 11 year-old boy named
Carnie. Again, things are kind of neat and tidy 20, 30, 40 ages which really suggests that
there is a little bit guesswork. Mary and young Carnie appeared to have been born in
Washington and Mary is probably either a Chehalis or Chinook that was married into the
Kalepa family. The approximations of age in the data make it difficult to tell much about the
nature of the Kalepa’s family relations to one another. Neighboring counties in Washington
record Kanaka Maoli residents in the federal census, twenty years later in 1880 and in an
accounting census five years after that in 1885.
Fast-forward fifteen years and about 850 miles to the southeast… it is now 1900 and
our census data is from the Grantsville Precinct in Tooele County, Utah, and more
specifically, our records come from northern Skull Valley. The name Iosepa does not appear
on census records as a township until 1910, at least that’s what the residents of the town
are calling it. In 1900, there are 97 people living in Iosepa known by most outside the
community as either Joseph City or Kanaka Ranch. There are thirty men listed as heads of
families with a spouse and at least one child. Thirteen of these heads of households own the
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property that they live on free and clear and the rest are renters renting property from the
Iosepa Agricultural and Stock Company. Most of the adults are employed as farmers and
most of the children are listed as attending school. William Halemanu is employed as a
carpenter. There is also a Mr. Lowell, whose name is kind of indecipherable in the
handwritten census data but he’s from New York and earns his daily bread at this kind of
uncommon occupation “leper specialist.” That’s what his job is listed as. In 1900 he is living
in Iosepa with his wife and son. Out of the 97 inhabitants listed only fourteen cannot speak
English and two of the 97 cannot read or write but both speak English. So there is a high
rate of English fluency as well, although Hawaiian was the language primarily spoken,
people were fluent and almost everyone could read, write, and speak both Hawaiian and
English.
Raw demographic data like this, the kind of stuff we get from census records, can tell
us a fair amount of the composition of the community - who lived there? What were their
occupations? But it tells us very little about the nature of the community. Obviously, these
contemporary Kanaka Maoli communities in Washington and Utah are in many ways quite
different but at the same time they are contemporary. You have this group of Kanaka
Maoli’s living in Washington in 1885 and the first Hawaiians start arriving into Salt Lake in
1874. You have two contemporary communities and they are presumably not the only
ones. Nonetheless, although they are quite different, especially in the motivations, these
voyages from Hawaii to the western United States, and then back again, are glimpses of a
broader expansion of the Pacific Islands peoples to the edges of Oceania. From at least the
mid-1880’s forward, the Kanaka Maoli communities in Washington and Utah were
contemporaries of one another whose members actively participated in the various social,
cultural, and economic processes that shaped these regions. The routes they took were
determined largely by a burgeoning trans-Pacific trade connecting western Pacific ports
like Canton and Hong Kong with eastern Pacific ports like Vancouver or Valparaiso by way
of Oceania ports like Pago Pago, Papeete, Honolulu, and Lahaina. By 1850 and the arrival of
the first LDS missionaries in Hawaii, the routes between Oceania and western North
America were well worn in both directions. There is quite a bit of travel in both directions
of people leaving the Western ports like Vancouver, San Francisco, San Blas and moving
West. And then people coming through ports in Oceania like Pago Pago, Honolulu, and
Lahaina and moving East.
Undoubtedly, the LDS missionaries sent to the California gold fields found in that
cosmopolitan environment encountered many Kanaka Maoli participating as prospectors
coming to the gold rush in order to prospect. Many had come actually not from Hawaii but
from Vancouver, they had been employees of the Hudson Bay Company and had gone
straight from Vancouver and taken a ship to San Francisco to participate in this gold rush.
The decision of these missionaries to abandon unproductive mission fields in the California
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gold fields and strike out for the Hawaiian Islands makes sense. And while I am certainly
not discounting the role of divine inspiration at work, the inspiration to open up the work
in central Africa at that time would have been quite disastrous. As the saying goes, here in
San Francisco, you can’t get there from here. But to go to Honolulu was kind of a natural
next step; Honolulu was not a hard sell. Scarcely two years before, in 1848, right after the
initial months after the discovery of gold was made public, a prospector feeling a bit
natural and dirty after a week panning for gold in the mountains, could send his laundry to
Honolulu and have it returned clean and starched hopefully within about three weeks. And
so, how far apart are these places at that time? Of course, some enterprising person could
set up a laundry in Yerba Buena. But, at that time, at that place there is so much movement
back and forth across these places. So, there are plenty of vessels making the voyage
between Honolulu and San Francisco among other places. In light of all this movement,
back and forth, perhaps a reorientation is in order.
Certainly, the Pacific Ocean was not the cliff at the edge of the far West; it was no
more a barrier to American travel or trade than it was to imperialist expansion. Likewise,
the Pacific Ocean has never been a barrier to Pacific Island voyaging . . . quite the opposite.
It has, in fact, been a highway for voyaging, trade, exploration and other endeavors for
centuries. This nineteenth and twentieth, and twenty-first century movement moves both
North and East and South and West; it is truly an expanding Oceania. Kanaka Maoli Latterday Saints, talking of reorientation, voyaged pretty far East in order to reach Zion in the
West. The idea of orienting a place was in a particular perspective will always privilege
whose voyages are legitimate? And whose settlement experience will be privileged in just
the orienteering of a place in relation to what was around it? The notion of the west
privileges a certain narrative, legitimizes certain settlement projects over others; it is
essentially the end that reveals the means. Reorienting ourselves to cast our gaze eastward
is a revealing perspective. It is the position one has to take to make sense of the nineteenth
and twentieth century Pacific diaspora and Iosepa becomes one of the many stories within
this diaspora. Situating us of this history and ourselves in the context of this broader
movement to the margins of Oceania offers a far more relevant model for explaining the
continuity of this diaspora throughout the centuries. And from this perspective, I really
think that Iosepa becomes a larger story within Oceania.
Skull Valley, (how many of you have driven through Skull Valley?) is a dusty
experience, especially at a certain times of year, you go through it, picking up a lot of dust;
it’s hot. Historians, you know we claim to recognize the dangers of writing our perspective
back on the past. But, it’s hard not to wonder what went through the minds of that first
group of settlers when they arrived at the Rich Ranch on August 28th, 1889. Some had been
living in Salt Lake City for years, even the newer arrivals who arrived six months or so
earlier, experienced Salt Lake’s urban stage first. Salt Lake City in the 1880s and 1890s was
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indeed a busy place for the West. Mine workers, mine owners, Mormons, “Gentiles”, federal
agents, U.S. soldiers --all of these kinds of folks were rubbing elbows with tourists from the
East wanting to see the West--Chinese railroad workers who had turned shopkeepers,
restaurant and laundry owners, journalists, Mark Twain, a polyglot mix of these newly
minted saints and unskilled laborers who are immigrating from various eastern and
southern European nations.

(Courtesy BYU-Hawaii Archives)

In 1889, there were approximately eighty Kanaka Maoli living in the Nineteenth
Ward district. All had made their homes within the vicinity of J. W. Kalainamoku’s home
and Kalainamoku had been living in Salt Lake since 1874, employed as a carpenter working
on temple square. He had served a mission to Aoteroa/New Zealand from 1885 to 1887. He
was called on that mission from Salt Lake, served his mission, and returned to Salt Lake
from his mission. Relocation to Skull Valley which until 1907 was three-day journey from
Salt Lake City and a day’s travel from the nearest town certainly might have felt, initially,
like exile in the desert. Their first winter described by a twenty year resident of the valley
was described as “the worst I’ve ever seen,” did little to allay these initial concerns. Initial
perceptions of place, like all first impressions, can be kind of hard to overcome. The
challenges to creating a sense of place for the Kanaka Maoli settlers in Skull Valley mounted
in the tumultuous decade of the 1890s. Two nationwide depressions, crippled life stock
prices and depressed wages throughout the West. Wage labor was ideally, in the best of
times, a means to an end. You didn’t aspire to be a wage laborer your entire life.
When opportunities for better wages in nearby mines and smelters presented
themselves to the residents of Iosepa, many took advantage, hoping to improve their lives.
Others migrated back to the city and many returned to Hawaii. A document from the early
to mid-1890s, it’s undated but I think that it’s about 1894, entitled “List of Hawaiians in
Utah Wishing to Return to the Islands” lists 24 residents and family members, a good chunk
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of the community, including J.W. Kalainamoku and Peter Kealakaihonua, two stalwart
saints who helped to initially select the Skull Valley site. An entry in mission president
Harvey Cluff’s journal in 1892 hints at the frustration felt all around and he laments the
decision of two men to abandon their ranch labors for a day. Cluff says, and I quote, “Here is
a peculiar observation about the Hawaiian character. It will sit freezing at the edge of the
pond all day in order to catch a bucket’s-worth of five or six-inch fish and forfeit the $1.50
per day they might have by labors.” Cluff has all kinds of entries like this. Plus, essentially
feeble attempts to deflect attention on the ranch by interpreting the situation through
comforting and familiar notions of racial hierarchies comes across as even weak in his own
journal. After reading some of these you can see that he’s trying to convince himself of what
is going on. Read carefully, the entry alludes to much more. Taken in conjunction with the
similar quotes and other historical contexts of the region, it suggests that there is a tacit
resistance on the part of these particular men, at least, to capitulate wholly to the identity
of a wage laborer in the West in the worst of times. By choosing to go fishing and forfeit
their wages, they willingly forfeited more than money. They simultaneously rejected the
imposed identity of wage laborers and embraced in an activity that affirms their cultural
identity as Kanaka Maoli. The seemingly simple activities help to create both a sense of
place and a sense of self in an environment of alienation and displacement. Fishing is
indeed work but it is a different kind of work; it is different than wage labor.
Skull Valley, like all places, had these multiple identities. The selection of the Skull
Valley site for Iosepa reflects the historical development of place for Mormon settlers along
the Wasatch front. In 1967, Donald Mining defined the boundaries of what he called the
“Mormon Culture Region”. Mining explained that the early growth of the region largely as a
reflection of Brigham Young’s perception of the surrounding landscapes. He says the
settlement moves south because it was perceived that moving north would be too cold and
the crops wouldn’t’ survive that well so it was better to move south. The saint’s expansion
into this really rich Cache valley in to the North actually came after many had moved down
to the drier more arid valleys of the South. Consequently, Mormon settlement expanded
into the arid valley south towards to Parowan and St. George before discovering the value
of Cache valley. The expansion west into Tooele and the Rush valleys followed pretty soon
after.
Skull Valley, even up to 1889, was deemed essentially useless for white settlement.
Instead, it was left for grazing and as the home for the small band of Goshute whose
attachment to their homeland was stronger than the federal government’s will to remove
them to a joint reservation at Uinta. The role that perceiving shape, form, and settlement
patterns in other ways. A geographer at BYU, Richard Jackson, argues that revising the
history of the first Mormon arrivals’ perceptions of the Salt Lake Valley became an
important way to convince members to settle the arid and less desirable lands to the South.
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Jackson goes back and looks at these initial descriptions of the first group of people who
come in and see the Salt Lake valley and they’re glowing. It’s this kind of idyllic, even poetic,
“This is so beautiful, this is our new home, this is what we wanted - this is the place.” The
site was chosen based on published descriptions of the valley and its potential resources.
There are these folks who followed the trek over and they published, and Brigham Young
was very familiar with the landscape, he knew where he wanted to go; he’s familiar with
where he wanted to settle. Within a few years, church leaders had begun revising these
perceptions to emphasize the faith that the earliest pioneer settlers had shown in the face
of a harsh and forbidding new environment. They revised it to say, “Well, when we first got
here we looked out on this landscape and it was a harsh desert but, we pulled together,”
and this became a way to say, “You guys need to go to Saint George,” because most of the
reactions of going down south were kind of like getting called to a mission on Temple
Square today.
With an effective pull to convince unenthusiastic settlers to head south into the
desert valleys of southern Utah, even still, Skull Valley was ignored as a potential
settlement area for white Mormon communities until the site was purchased to settle the
Kanaka Maoli saints. Despite this, however, community members in Iosepa overcame initial
hardships to create a long lasting sense of place out of a hostile environment. How else can
we explain the fact that the most bitter chapter in Iosepa’s history was not the
establishment of the town but its abandonment? General economic improvement after the
turn of the century as well as improvements in communication and transportation allowed
for general improvements in housing, streets, public services, and other services. In 1911,
the Iosepa Agricultural and Stock Company decided to expand their stock operation with
sheep which was a profitable endeavor at the time throughout the West, especially in the
grazing lands. Many of the youngest residents had never known Hawaii. Iosepa is where
they had grown up walking near the small streams, hiking in the hills and fishing in the
pond. So what changed between these two decades? There’s obviously a better economic
outlook but there’s also a change in that these resources allowed people to manipulate
their environment, to plant trees, to plant flowers, to build better homes, to develop a civil
engineering infrastructure, fire hydrants and all of these things which contribute to a sense
of place. At this time there are also births and there’s death and this cycle of lives lived to
contribute to a sense of place. What changed is the community’s perception of the
landscapes that they were inhabiting. It is evidenced in the built environment, and it is
evidenced in fishing, playing music, travelling between their towns and others towns
growing around them, farming, worship, births, deaths. All of these events contributed to
the people’s personal and collective memory of the landscapes they were inhabiting and
transformed the foreign and hostile into the familiar and slightly less hostile.
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Iosepa Pioneer Day – 1913

(Courtesy of BYU-Hawaii Archives)

Another community who had been actively involved in shaping the notion of place
in Skull Valley is the Skull Valley band of the Goshute Indians which we hear a little bit
about when we hear the story of the Iosepa. On August 28th, Pioneer Day, the Skull Valley
Goshutes would come and they would sing and dance and participate. But, their perception
of that place and that landscape is going to be different still. The history of the Skull Valley
band of the Goshute Indians provides yet another narrative of a community creating a
powerful sense of place in the region. Despite the continued attempts of the federal
government to remove the Skull Valley Goshutes to a shared home with the Utes and
Shoshones at the Uintah reservation, they clung tenaciously to their homeland, gathering,
hunting, and establishing small farms and home lots. Their stubborn refusal to leave
eventually resulted in the federal government granting of the reservation in their home in
1911 and expanded it in 1917. Despite the presence of Pony Express riders, ranchers,
grazers, missionaries, minors, and even Kanaka Maoli settlers, the Goshutes refusal to
abandon their ancestral lands speak to a powerful sense of place, one which often can
challenge the models of place that we use in other places. The Goshute, when they look at
Skull Valley, don’t see a place that they bring significance to, they see a place that already
has significance and that they recognize and it’s a very different way of conceiving of a
landscape and of people’s connection to it.
The significance of place in Iosepa has hardly diminished; in fact, the opposite is
true. Iosepa retains a powerful sense of place for many Pacific Islanders living in Utah,
some white Mormon community members as well and truly this very large group of Pacific
Islanders from all over, not just Hawaiians, not just descendants of Iosepa settlers. Its
significance is renewed and imagined in a new context, specifically in relation to a growing
trans-national Pacific diaspora. A century later, Iosepa remains a place with many identities
reminding us that places, in all of their conflicting meanings, are alive and well. Today the
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debate over Skull Valley’s future is inseparable from the notion of a socially historically
constructed sense of place. Skull valley is embroiled in arguments over indigenous
sovereignty, nuclear waste disposal, a renewed commitment of white Utahns to this
opportunistic environmentalism of “Don’t pour nuclear waste there, we like Skull Valley
now, even though it hasn’t been in much use for a long time.” And the continuing efforts of
the Pacific Islanders in the diaspora (e.g., the annual memoprial Day gathering for sports,
lu’au and cemetery cleaning) helps to maintain a sense of place and culture that links past,
present, and future.

(Courtesy www.tripod.com)

In conclusion, the history of Iosepa cannot be contained in any neat and tidy
package; there are many ways to approach it. And, like all history, this is just my
interpretation of it and everyone is going to have a different one. But, I think that looking at
the Iosepa within the context of these two different perspectives. From a larger, transnational diaspora of Pacific Islanders that spans three centuries to looking at people within
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that diaspora, creating a sense of place and sharing a place with those who they had been
thrown in this region with are two ways that we can look at a more inclusive and kind of a
broader context of the story of Iosepa. They also prompt us to consider how our own
histories are shaped by these kinds of forces. As we travel throughout our lives, the agency
that we have is circumscribed by these large processes that are sometimes invisible to us.
This stands as an incredible testament of what Iosepa does in the way that local history,
rooted in a sense of place, can enliven our understanding of a larger current of history that
sometimes we unknowingly fail to perceive.
Does anyone have any questions?
Q : In relation to Temple Square, where is Skull Valley?
A: About eighty miles southwest. You drive towards Tooele, Grantsville, down that road
that goes out to Wendover and then you take a left and go past the Stansbury mountains…it
about fourteen miles from the road.
Q: Who owns that land?
A: That land is owned by the Bureau of Land Management (BLM)
Q: You used, a lot of times, the phrase “Kanaka Maoli.” Where did you get that from?
A: I got that from a couple of times of calling friends of mine ‘Hawaiians’ and them telling
me that they prefer to be called ‘Kanaka Maoli’.
Q: …in Vancouver…they never use the word ‘Hawaiian’ but they don’t use ‘Kanaka Maoli’,
they just ‘Kanaka’
A: ‘Kanaka’ becomes a term just used for Pacific Islanders throughout. They use ‘Kanaka’ in
what is today near Oceania. ‘Kanaka’ becomes a word for ‘laborers’ on the crew ship. But,
‘Kanaka Maoli’, if you go back, Hawaiians didn’t call themselves ‘Hawaiians’ because they
self-identified as ‘Kanaka Maoli’, so I choose to use that term.
Thank you.
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